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and in relation to the empirical world, wo/a is a postulate
to account for the why and wherefore of experience*

At this stage umapati considers the objection of the
Aikya vada saivite regarding the existence of an^vamala.
Without accepting an^w. the root cause of all evil, the
Aikya vadin explains his whole system with the help of
w^aya and karma only. According to his theory. God gives
all souls the bodies, minds, words and substances in accor-
dance with their past two fold actions. The soul goes
through the cycle of births and deaths and when all the
actions are balanced so as to be washed off in a single
birth^ God by His grace puts an end to ail the bonds so
effectively that no bond can subsequently affect the free
soul which shines in its own essence. The soul attains
its own innate, pristine purity i.e., freedom from bonds-13

Umapati   begins  to  answer   the  criticism of the
AiJcyava^in in the two verses (i.e) thirty fifth and thirty
sixth by pointing out the defects which accrue when we
do not accept wava, the root cause of alt sufferings. He
says that admission of f^aya and karma only will raise the
insoluble question of their relative priority. One implies the
other and is implied by it as in the case of seed and
tree. Umapati gives the example of palm tree and seed. Do
they not therefore point to a more basic source of bondage?
Further more, the question will arise how the bond can
affect pure innate souls ? If if is said that bondage is
natural, the souls may be affected even after salvation. If
it is the case, what is the good of salvation, and how
can we speak of ultimate freedom from ^bondage ? In view
of these difficulties it is necessary to postulate a factor of
beginningless bondage (anadi bandham) presence of which
constitutes bondage and the non-presence of which constitutes
freedom from bondage* Though beginningless, by God's
grace, bondage is not endless. Umapati Sivam refers to the
structure of experience itself in support of ^ava mala, When